the appearance of some and the absence of others may strike the reader as odd. More yet, some of the selection has been purely subjective, due to an interest in this or that personage, to the effect that the only thing each cluster of researchers and scholars share is the period, and roughly the period, in which they lived.
selection of American scholars (in ch. 6); and Barth, Bultmann, and the perspectives of four American schools (in ch. 7). In ch. 8, titled Summing Up, Harrisville provides a brief yet effective summary of the preceding seven. The historical outline of Harrisville's book makes up a total of 277 pages (chs. 1-8, pp. 1-277), whereas the actual critical reflection on the historical-critical method only occupies 72 pages (chs. 9-11, pp. 278-350 ). The book is largely then more of a historical examination than a defence.
In ch. 9, titled The Malaise, Harrisville describes the attacks on the historical-critical method, points out only some of the alternatives to it, and states what the current situation is. In ch. 10, titled The Historical-Critical Method Down to Size, he commends a version of the historical-critical method which is shorn of its previous arrogance and calls for its continuance in a cautious manner. He thus finds hope for the historical-critical method's future, especially in the views of the likes of his former teacher, Otto Piper. As the gospel emerged out of historical reality, we need a method that would focus on that reality. As biblical religion arose out of God's historical dealing with humankind, the historical-critical method still has its place on the exegetical spectrum. Harrisville concludes Pandora's Box Opened with "The Bible will have its way because of the Word of God it attests" (p. 350).
Sadly, Harrisville's attempt at the historical-critical method's defence does not effectively counter the critique that has been levelled against it. Thus, the reader who is in search of a critical defence and revival of the historicalcritical method will not find it in Pandora's Box Opened. However, the book can be recommended for the graduate student who is unacquainted with the history behind the historical(-critical) study of the Bible as Harrisville breaks down complicated concepts into digestible units in his overviews of prominent figure's contributions in this regard.
Jo-Marí Schäder, Department of Ancient Languages and Cultures, University of Pretoria. E-mail: jo-mari.schader@up.ac.za.
Allison, Dale C., Christine Helmer, Steven L. McKenzie, Thomas Römer, Jens Schröter, Choon-Leong Seow, Barry Dov Walfish, Eric Ziolkowski (eds.). Encyclopedia of the Bible and its Reception 11: Halah -Hizquni (Berlin, Boston: de Gruyter, 2015) . Xxix + 1200 cols., hardbound. ISBN 978-3-11-031328-4. 238 Euro
The eleventh volume of the Encyclopedia of the Bible and Its Reception (EBR) contains entries from Halah (one of the areas of deportation after the Assyrian conquest of Samaria mentioned in 2 Kgs 17:6; 18:11 and 1 Chr 5:26) to Hizquni (a cross-reference to Hezekiah ben Manoah; see Joseph Priel, "Hezekiah ben Manoah," 1007-1009). Like the previous volumes, volume 11 combines what one would expect of a classical Bible dictionary (including references to the ANE) with a broad survey of the reception of biblical material in the NT, Judaism, Christianity, Islam, literature, visual arts, music and film.
The entries on "Hallelujah" and "High Priest" serve as examples of this approach. They consist of a number of sub-entries: Scott C. Jones, "Hallelujah I: Hebrew Bible/Old Testament" (p. 41), Jan G. van der Watt, "Hallelujah II: New Testament" (pp. 41f); Ruth Langer, "Hallelujah III: Judaism" (pp. 43f); Jürgen Bärsch, "Hallelujah IV: Christianity" (pp. 44-46); Andrew Sharp, "Hallelujah V: Islam" (pp. 46f); Lisa LeBlanc, "Hallelujah VI. Literature" (pp. 47f); Marsha Bryan Edelman, "Hallelujah VII: Music A: Jewish" (pp. 48f); Nils Holger Petersen, "Hallelujah VII: Music B: Christian and General" (pp. 49-54) and LeRhonda S. ManigaultBryant, "Hallelujah VIII: Film" (pp. 54-56). The obvious strength of this approach is that each sub-field can be assigned to specialists, given that mastery of the whole range of biblical evidence and its reception is beyond individual scholars. However, this approach results in a lack of coherence and synthesis. The interpretation of this mass of information and the search for trajectories are left to the reader.
Karl William
Of particular interest for the study of the OT are the following longer entries from the first 400 columns of this volume (not including names of minor places or persons). Our focus is on the OT itself, not on the reception history of the biblical material, which is described in the following sub-entries (as above with Hallelujah or High Priest): The principal work of exegetes and commentators has been an attempt to draw a straight line between the curse of Canaan and race, or skin colour, despite the fact that the Bible makes no such connection. Egypt is referenced in the Bible as "the land of Ham" (Pss 78:51; 105:23, 27; 106:22; 1 Chr 4:40) . The names of Ham's other children are thought to allude to Egypt: Mizraim, one of them, is the Hebrew name for Egypt, and Cush, another, is the Hebrew word for black. The proper noun Ham, according to some interpreters, comes from the Egyptian name for Egypt, Kernet, or "black land," Ham also means "hot" or "burnt" in Hebrew. In Jewish folklore, Ham is cursed with blackness for disobeying the prohibition against sex on the ark ... Under Islam, the curse is said to justify the enslavement of Africans by Muslims, and medieval Europe followed suit, tarring serfs with the same brush … Black Coptic Christians and their cultured defenders have consistently rejected any connection to Ham (p. 75). Apg 6,1; 9,29, 11,20, WUNT II.264 (Tübingen: Mohr Siebeck, 2009 ) in the bibliography.
Despite these criticisms, EBR XI -like the previous ten volumes -offers a wealth of material which would be difficult to find elsewhere for biblical scholars and all who are interested in the rich and variegated reception of the Bible.
On the reception of the Bible in early Judaism (both "Palestinian" and "Hellenistic"), the recent excellent handbook should be noted: Folker Siegert, The author, Academic Dean and Professor emeritus of NT Literature at the Fresno Pacific University Biblical Seminary, writes this book at the conclusion of his teaching career, which he ended as President of Conrad Grebel University College at the University of Waterloo. Having completed his theological training in a conservative evangelical setting, Toews returns in this study to a question that has troubled him since his senior year in the Christian liberal arts college which he attended. The flavour of penal substitution presented to Toews in this context taught that the original sin into which he had been born necessitated forgiveness that was made possible by the death of Christ. This view of original sin rested heavily on a particular reading of the Eden narrative, and its ontological view of sin finds its soteriological counterpart in the necessity of the Virgin Birth of Jesus, so that the male could be removed from the reproductive cycle, with the result that the transmission of sin could be stopped. The dialogical relation between sin and redemption explains why the detrimental effects of a distortion in one of the doctrines often only becomes visible in the effect it has on the other. It is for this reason, and due to the fact of the central place of soteriology in Christian religion, that Toew's study is one that bears extreme relevance to the church. Toew's remark that his theological education trained him to understand sin as an ontological reality (i.e. "that I was sinful by nature apart from any choice or action of my choosing," p. 3) is highly significant, in that such a view will of necessity find its soteriological counterpart in a view of salvation as a similarly ontological act made possible by the cross of Christ.
Toew's early theological training was followed in his doctoral studies in NT by an understanding of the role that history and tradition plays in our reading of texts, and of the "paradigmatic effect on biblical interpretation of people like Constantine and Augustine" (p. 3). This book, then, had its origin in Toew's early discomfort with the teaching of original sin, coupled with the disconnect that he saw between Paul's view of sin and Augustine's interpretation of this in Rom 5:12. Finally, it were the many critical discussion that he had over many years with theological students, and even his own son, who is a biochemist and found the doctrine of original sin scientifically untenable, that led him to once again bring pen to paper at the conclusion of his theological career.
In Chapter One, The Story of Sin in Genesis 3, Toews reads what is traditionally interpreted as a narrative of the "Fall" as a crime and punishment narrative that had its origin somewhere between the 10th century BCE. and Israel's exile in the 6th century BCE. Adam and Eve's "sin" (a word that he rightly points out is nowhere to be found in the narrative), consists of their mistrust and disobedience of God. As a result of this, although they do not die, a great change follows in that they are now consciously naked and afraid to meet God. Their expulsion from the garden -both as punishment and as preventative measure to prohibit them from gaining access to eternal lifeindicates that their previous state of intimate friendship with God has been lost, along with the possibility of immortality.
Toews emphasis on what is not present in the text is significant in light of the excessive theological content that has been piled on this text and its interpretation in its rather complex Wirkungsgeschichte. This includes a complete lack of any association of the serpent with Satan or the demonic; the absence of sexual connotations; and the absence -in both English and Hebrew -of words such as "sin," "transgression," "rebellion," or "guilt." Nowhere is it implied that Adam's moral condition suffers or is altered as a result of disobedience, or that the sin of Cain in Gen 4 should be understood in view of "a morally defective nature that he inherited from Adam" (p. 13). The narrative does not mention a "fall," that is, that "later Christian understanding which has been read back into the text" (p. 13).
If we should, then, draw conclusions about "sin" from this narrative in which neither sin nor transgression is named, it would consist of mistrust in and disobedience of God's instruction on the part of Adam and Even, with fractured relationships and estrangement resulting on all levels (i.e. from God, from each other, from some animals, and from nature). Such a relational view of sin and its effects is far removed indeed from the ontological understanding of sin that developed under Hellenistic influence.
In view of the fact that the Gen 3 narrative receives no reinterpretations -or even re-tellings -in the HB, the significant amount of interpretive attention that it receives in Second Temple Judaism is striking. This forms the subject matter of Chapter Two, The Story of Sin in Second Temple Judaism . The treatment of the narrative during these 400 years displays both development and diversity in interpretative tradition. The earlier literature from this period (Sirach, Wisdom of Solomon, Jubilees, Dead Sea Scrolls) portray Adam as a hero and wise man. He is a model of holiness, the first patriarch of the Jewish people, and in Jubilees even performs priestly duties before leaving (not being driven from) the Garden. These early textual witnesses of Second Temple Judaism sees Adam neither as the father of sin nor as the origin of death. Instead, these traditions understand sin to have originated with Cain (Sirach, Wisdom of Solomon), or with the lamented "marriage" between the "sons of God" and the "daughters of men" in Gen 6 (1 Enoch, Jubilees, Testament of the Twelve Patriarchs, Dead Sea Scrolls). In a bold claim by the Community Rule of the Dead Sea Scrolls, it is even suggested that this responsibility may lay with Godself, due to God's creation of an evil spirit that led to sin entering the world through Adam.
The traumatic events of 70 CE, when Jerusalem and the Temple suffered a second destruction, found literary expression through, among others, a different interpretation of the introduction of sin into the world. The Apocalyptic writers of 4 Ezra and 2 Baruch hold Adam responsible for this (only 2 Bar. 19:8 and 48:42 mention Eve in this regard). While universal death, as well as physical pain and the general state of chaos in the world follows as a consequence of sin, the act of sinning flows from a free choice and is therefore a matter of individual responsibility. The fact that the Apocalyptic writings at the end of the first or beginning of the second century CE unilaterally reject the notion of hereditary sinfulness, may indicate to us the existence of minority groups during this time that did propagate the hereditary transmission of sin from Adam. Turning our focus to Eve, we find yet more diversity in Second Temple literature. While one tradition holds Eve more responsible than Adam for the disobedience in the Garden (Jubilees, Josephus' Antiquities, Life of Adam and Eve) , it is only the Life of Adam and Eve that associates illicit sexual desire with Eve's transgression. It is also in the Life of Adam and Eve, which strangely is the same document that holds Eve most responsible for the transgression in the Garden, that we also find a subversive portrayal of Eve as a virtuous model of morality.
In Chapter Three, The Story of Sin in the Jesus Movement: Paul the Follower of Jesus, Toews turns his attention to the mere 3 out of the 27 writings of the NT canon that make reference to the Adam and Eve story -all three to be found in the Pauline (or deutero-Pauline) corpus. Toews interprets the first two of these texts -1 Cor 15:22 and Rom 5:12-19 -within the same apocalyptic framework that he did 4 Ezra and 2 Baruch. For Paul, the "present evil age" and the "age to come" are epitomised by the paradigmatic figures of Adam and Jesus:
Messiah Jesus' life, death and resurrection was God's apocalyptic answer to the apocalyptic power of Sin introduced by Adam into the world. History is really about two apocalyptic paradigmatic figures, Adam and Jesus. The life, death, and resurrection of Jesus was the apocalyptic event for Paul that the destruction of Jerusalem and the Temple was for 4 Ezra and 2 Baruch with one critical difference. The writers of 4 Ezra and 2 Baruch were trying to formulate a theodicy so that they and their people could hope again. Paul believed that the apocalyptic events of Jesus' life, death, and resurrection meant history now existed at the "mingling of the ages" (1 Cor 10:11 especially, and 2 Cor 5:16), that is, the overlap of the present evil age and the age to come (p. 41).
Paul's reframing of apocalyptic theology transformed Adam's transgression into an apocalyptic event that introduced the power of Sin into the cosmos and enslaved all humans and the entire cosmos to the power of universal, cosmic sinfulness. The consequence of this sin is the mortality in which all humans share, and yet all human persons remain responsible for their own sinful behaviour. Paul did not concern himself with questions about the transmission of sin, and he did not propagate hereditary sinfulness: Universal sinfulness was due to the cosmic power or rulership of Sin. It did not result from the biological transmission of sin from one generation to the next:
Sin in Paul is defined as a relational problem, or quite literally a political problem, the rulership of Sin, from which human beings and creation need liberation. Sin is not defined in ontological categories. Paul outlines a political theology of sin, not a metaphysical doctrine of sin (p. 46).
Toew's reading of the Greek Fathers in Chapter Four marks the first chapter that bears the phrase "Original Sin" in the title: The Story of Original Sin in the Greek Church . The Greek Fathers, nevertheless, do not know an ontological understanding of sin. For them, too, with their more positive outlook on human nature than the church in the west, sin results from freely committed acts that cause fractures in relationship. To this, however, the Greek Fathers added a "social hereditary" aspect, according to which such sinful acts are "nurtured by 'the social heredity' in which people are born and live, and results in broken relationships, personal dysfunction and social chaos, and ultimately death." The Greek thinkers reveal a remarkable similarity in their interpretation of Gen 3, and while they are all in agreement that sin entered the human race due to Adam's transgression, their view of the implications thereof are quite different from that found in the Latin-speaking western churches. Most importantly, the Greek Fathers do not know inherited guilt. They all hold that, while humanity did inherit Adam's punishment (i.e. death and corruption), they did not inherit Adam's sin, for such guilt could only follow from a freely committed personal act. The Greek Fathers also had a tendency to allegorise Gen 3. They also tended to interpret Adam and Eve's transgression as the understandable error of imperfect, innocent children, and thought that this childish error thwarted their development into the mature creatures that God had planned for them to become. The consequences of Adam and Eve's disobedience was seen more in terms of moral weakness and the loss of the Holy Spirit's assistance, therefore deprivatio rather than depravatio: "a fundamental corruption or deformity of human nature" (p. 61). As mentioned above, the transmission of sin was conceived as social heredity rather than biological heredity; thus children brought up outside of paradise were left to the distorted examples of their parents. This was consistently accompanied, however, by an emphasis on free will and personal responsibility, even in the face of a tendency to explain the entrance of evil into the world as resulting from the malevolent assaults of Satan and demonic forces (rather than through abstract ideas of original sin). Finally, the Greek Fathers generally translated the ἐφ' ᾧ phrase in Rom 5:12 as "because of" rather than as "in whom." , at once illustrates the profound difference between the Eastern and Western theologians of the early centuries, and demonstrates how Augustine's predecessors in the western church laid both the theoretical and rhetorical foundations for his doctrine of original sin:
Chapter 5, The Story of Original Sin in the Latin Church Fathers Prior to
From Tertullian forward the western fathers had a much more pessimistic anthropology, thanks, in part at least, to his linkage of the transmission of sin from Adam to his progeny through the traducian theory of the origin of the soul, and thus the concept of "seminal identity." Tertullian also introduced forensic categories for understanding sin as well as the important language of "original moral fault," originis vitium. Cyprian associated being "carnally born" with the "hereditary infection by sin" which needed the salvific washing of infant baptism. Ambrose transformed the unfallen Adam into a completely "Righteous" and "Perfect" "Superman" who "falls" in the Garden. He further linked Adam's sin with inherited guilt via the notion of the seminal identity with Adam's sin, and talked about "hereditary sins" (peccata hereditaria). Ambrosiaster added the critical exegetical proof-text with his mistranslation ["it is plain that all have sinned in Adam as in a lump (quasi in massa ...")] of Romans 5:12. All the pieces of the puzzle were on the table, and even loosely assembled (p. 71).
Moving away from the eastern view of sin as relational, sin now became ontological, and something that is inherited. The one similarity still shared with the eastern church is that, still at this point at least, the western fathers managed, somewhat forcibly, to hold on to human free will and responsibility. Augustine would soon realise, however, that the determinism of ontological sin and human responsibility could not coexist, and so his theology of original sin had no room for free will.
Chapter 6, Augustine , outlines the development of Augustine's thought on original sin from his early formulation in reaction to Manichaeism, followed by his reaction to Pelagius, and considers the role of infant baptism before discussing the centre of Augustine's doctrine of original sin. It is Augustine that we have to thank for introducing the decisive phrase "original sin" (originale peccatum) in 397, along with "original guilt" (originalis reatus) and the "lump of sin" (massa peccati) that describes humanity, since all have died in Adam (1 Cor 15:22) (p. 74).
Augustine's argument for original sin rests, in part, on the (biblically unsupported) notion of an Adam that, pre-Fall, was righteous and perfect, possessing mental powers greater than the most brilliant philosophers and scientists. Due to Adam's choice, human nature was essentially changed and humanity universally condemned "because Adam's sin 'passed unto all men'"; it is original sin [peccatum originale] or transmitted sin [peccatum ex traduce] (p. 79), and it is because of this contamination of the soul that infants must be baptised. Yet Augustine understood this defilement of human nature to be so fundamental that it would not be corrected by baptism. Hence, the offspring of baptised parents would still suffer the blemish of Adam's transgression (p. 82).
Toews discusses two metaphors that play a critical role in Augustine's doctrine of original sin: vitium and reatus. Vitium is a medical metaphor that describes the hereditary moral disability that, since it has been acquired by Adam, is being transmitted from one generation to the next. Under the onslaught of concupiscence, the "tendency which drives human beings to turn from the supreme and unchangeable God to find satisfaction in the changeable, that is, in creatures," vitium meant the loss of free will (p. 82). Reatus, on the other hand, is a legal metaphor that affirms humanity's inherited legal liability and subjection to judicial punishment for Adam's sin. This "transfer of original guilt" was occasioned via seminal identity, according to which Adam included the whole of humanity in a physiological sense, since humanity as a whole would proceed from his genitals. While Augustine claimed that his doctrine of original sin was aligned with church tradition, his views differ greatly from that of the Eastern Church, and while his thought certainly had more parallels within the Western Church, it was really only Ambrose and Ambrosiaster whose ideas offered clear support for original sin as outlined by Augustine.
Both the idea of a perfect and righteous Adam and the theory of seminal identity are foreign to Scripture. For the former Augustine follows Ambrose, who constructed this mythology without any biblical basis whatsoever, and for the latter he builds on debates within Greco-Roman philosophy. Finally, the biblical basis for original sin itself fails completely: Toews final chapter, Chapter 7, Where Do We Go From Here? Toward a Constructive Proposal, offers three suggestions as a path toward a biblical theology of sin. In constructing these proposals, Toews first turns to the Bible in an effort to understand how the people of Israel and the early members of the Jesus movement understood sin. He then investigates faith traditions that, while they accept the normativity of the biblical canon (or at least part thereof, e.g. the TNK in the case of the Jewish people), remained untouched by Augustine's doctrine of original sin and his interpretation of Gen 3 (besides the Jewish tradition Toews considers the Eastern Orthodox and Anabaptist-Mennonite traditions). Finally, he surveys a number of contemporary theologians that have proposed hamartiologies that are not defined by Augustine's heritage. Here Toews considers Alistair McFadyen, Cornelius Plantinga, James McClendon, Stanley Grenz, and Thomas Finger.
Having taken his reader on a journey through time and its engagements with the ever acute question of human sin, Toews points toward a direction in theology that he believes will at the same time take serious the dire reality of human brokeness and yet move away from some of the detrimental effects of an ontological understanding of sin, such as that adopted by Augustine. Theologically Toew's work is significant, well thought through and relevant, and yet the book reads almost as a memoir of the author's personal journey of
